Piotr Skarga was the leading Jesuit in Poland-Lithuania around 1600. In 1606, he published a catechism for soldiers: Żołnierskie nabożeństwo (The soldier's piety), a book which is commonly said to have been inspired by a catechism by another Jesuit, Antonio Possevino's Il soldato christiano (1569). The aim of this article is to compare the two books and to address the following questions: to what extent and in what way was Possevino's view of soldiers adaptable to Polish-Lithuanian realities? Can we identify a common discourse on soldiers and war in both texts, although they were not written at the same time nor in the same cultural and social context? Or did the strategy of accommodation lead to major differences between the texts, making it difficult to speak of a common Jesuit view on soldiers and war?
journal of jesuit studies 4 (2017) 624-636 catechisms for soldiers.1 The latter was a greater innovation than it seems at first sight. Considering soldiers as a social group needing special missionary efforts was anything but evident in sixteenth-century Europe. Because serving in the army meant being paid for killing both other soldiers and civilians, clerics often viewed this occupation with great suspicion. If a soldier wanted to reach heaven after death, the surest way for him was to change profession, it might seem. By contrast, Jesuit catechisms for soldiers did not suggest that military men should leave the army, but aimed to make "true Christians" out of them.
Against this background, the Jesuits' writing of a catechism for soldiers is a phenomenon that needs to be explained. As we will see, considering this innovation requires us to study the main endeavors of Jesuits in different European countries. This essay will explore the case of a leading Jesuit in Poland-Lithuania around 1600, Piotr Skarga (1536-1612), who among numerous other writings also published in 1606 a catechism for soldiers, entitled The Soldier's Piety, That Is the Teachings, Prayers, and Examples Useful for This Estate.2 Skarga was ordained a priest and a canon in Lwów in 1564, and he became a Jesuit five years later. In the following decades, he founded numerous colleges in Poland-Lithuania, and his various occupations included the rectorship of the Jesuit university of Vilnius, 1579-84. In 1588, Sigismund Vasa was elected king of Poland. This meant advancement for Skarga, who had supported him: the Jesuit was named a royal court preacher in 1588 and exercised this function for forty-four years, until his death.3
When Skarga published The Soldier's Piety in 1606, he had thus already been for at least eighteen years the most influential Jesuit in Poland-Lithuania. Furthermore, three decades earlier he also had gotten familiar with another well-known Jesuit, Antonio Possevino (1533-1611), who played a critical role in the identification of soldiers as a target of Catholic religious reformation. Indeed, this Mantuan Jesuit had published in 1569 Il soldato christiano, a book which can be considered the very first of all catechisms for soldiers.4 Possevino was not only a writer but a diplomat, and it was as a diplomat that he had the occasion to meet Skarga. The Italian Jesuit was sent as Pope Gregory xiii's legate to Sweden, Poland-Lithuania, and Muscovy in the late 1570s and in the 1580s. He cooperated intensively with the Polish king Stefan Batory (r.1574-86) to frame a sound policy towards Muscovy. Possevino and Skarga were close and often wrote to each other. They shared a common interest in the conversion of the "schismatic" Orthodoxy. Furthermore, when the Calvinist preacher Andrzej Wolan (1530?-1610) attacked Skarga in 1583, it was Possevino who penned an answer and tried to convince the king to punish the "heretic" for having polemicized against his fellow Jesuit. It was precisely this year that Possevino re-published Il soldato christiano. We know therefore that he was working on this book in that period in which he had intensive contacts with Skarga.5 It is thus likely that Skarga's idea to write a catechism for soldiers was inspired by Possevino. However, it should be noted that the Polish Jesuit published his book some twenty-three years after the work by his Italian colleague, and that he did not choose to translate Possevino's book into his mother tongue, but wrote a new one. This surely indicates that the royal preacher thought Il soldato christiano needed to be adapted to another social, cultural, and political context. This article explores the similarities and differences between the two books. It will argue that there was a general coherence in the Jesuits' ideal of Christian soldier while there were yet different intentions underlying these publications.
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Militarization of the Christians, Christianization of the Military
Both Possevino and Skarga open their books with the same assertion: the soldiers' estate is an honorable and Christian one. In Possevino's eyes, God has instituted armies in order to defend truth, justice, and "true peace." The soldiers' role is to maintain the commonwealth, social harmony, and the subordination of the inferiors to their superiors. They are called on to combat rebellions and "scandals." That is why God employs them-in addition to the natural elements and the angels-to avenge offenses again his glory. Fighting under heaven's command, the soldiers could in Possevino's eyes legitimately expect a "big reward" from the Lord.6 Even more than his Jesuit colleague, journal of jesuit studies 4 (2017) 624-636
Skarga praises the soldiers' calling. For the Polish court preacher, the profession of soldiery is not only necessary to each kingdom and republic, but also "glorious" and "worth honoring."7 According to him, soldiers feel a special love for their fellow citizens, their fatherland, God's glory, the Christian faith, and the "Church of the Saints," which explains why they risk their life and health to preserve them from any harm.8 This assertion of soldiers' dignity should not be understood as a mere captatio benevolentiae strategy. To be sure, it is evident that insulting soldiers would not serve Possevino's and Skarga's aim, which was to write books reaching a wide popularity among the soldiery. However, it seems that the Jesuits were also confronting a real skepticism about soldiers among religious men. Possevino feels the need to claim that soldiers fighting for God's honor can kill without committing a sin. Citing Bernard of Clairvaux (1090-1153), he states that we can not speak of a homicide in this case, but rather of a "malicide."9 Skarga, for his part, dedicates a whole chapter of The Soldier's Piety to the question of whether soldiers can find salvation as long as they serve in the military. Skarga answers here critics of the soldiers' estate that he unfortunately does not identify. It is thus impossible for us to know if he had anti-Trinitarian or Catholic skeptics in mind. In any case, for the royal court preacher, it was clear that being a soldier did not necessarily entail sinfulness. In his eyes, soldiers did not take up arms to serve their passions; they merely obeyed the orders of the king and the republic. Moreover, they serve God, fighting for his glory, and the good of the fatherland. To be sure, Skarga admitted that the soldiers' profession gave numerous occasions to sin, but he stated that this was true of most professions.10 On the other hand, the Polish Jesuit nevertheless still felt uncomfortable with the idea of killing, even if he does not say so openly. He tells the soldiers not to rejoice after victories. The Polish Jesuit also seems to have thought soldiers were impure after a battle, even when the war was just. He recommends isolating themselves for seven days after fighting, avoiding society, and going to church, following the spirit of a directive given by Moses in the Old Testament. Soldiers should especially refrain from receiving the Holy Sacrament, Skarga suggests.11
Despite the royal court preacher's uneasiness about killing, both Possevino and Skarga made clear efforts not only to raise the profile of soldiering, while making it compatible with religious imperatives. Thus, the Polish Jesuit does 7 Skarga, Żołnierskie nabożeństwo, 6. 8
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Ibid., 50-53. not treat with suspicion the soldier's search for mundane glory and " temporal advantages." On the contrary, he approves of it, considering temporal success and glory a reward for virtue.12 Possevino and Skarga's view on soldiering surely matched Jesuit endeavors to build harmonious relationships between heaven and earth around 1600. In the last quarter of the sixteenth and in the first half of the seventeenth century, numerous Jesuits made efforts to give to the faithful a greater feeling of religious security, and to communicate to them more reassuring ideas about human salvation. They reacted against the rigorist Augustinian view of salvation, and, like the Jesuit Luis de Molina (1535-1600), they defended a semi-Pelagian doctrine. Their basic ideas were that God wants all men to be saved and that the believer can find salvation in every estate through piety and good deeds. Many religious writers, and especially Jesuits, searched for an equilibrium between moral severity and humanism, affirming the value of the laity's state of life. Moreover, they also actively thought about ways to reconcile the imperatives of lay life with religious ones, developing for this reason what came to be called Jesuit casuistry. To a certain extent, they legitimized a plurality of lifestyles and questioned the necessity of renouncing the world.13 These efforts to propagate more optimistic ideas about human salvation and to show how religious and mundane life could be compatible did not mean moral and religious laxity, however. Jesuits had generally a highly militant conception not only of their order-they considered themselves to be soldiers "of Christ"-but also of all Christians, as fighters against sin. For this reason, they named the confraternities they founded "sodalities."14 This common conception permitted Possevino and Skarga to blur the boundaries between military 12 Ibid., 16. 2 God, the Poles, and the "Pagans"
Despite this common endeavor to give the Christian soldier his dignity back in the framework of a "militarization" of Christian life, however, The Soldier's Piety differs markedly from Il soldato christiano. To begin with, one central topic of Skarga's book is missing in Possevino's: Skarga pleads in his catechism for soldiers for a war against "pagans," that is Muslims. He claims that the war against the "enemies of the cross" is the real fulfillment of the soldier's vocation.16 He writes a whole chapter to explain that fighting such a war means gaining an "eternal crown" in heaven, and "chivalrous glory" on earth.17 As Poland-Lithuania was a neighbor of the Ottoman Empire-or at least of vassals of the Sublime Porte: the Crimean Tatars, the Moldavian principalities, and Transylvania-and as the war against the Turks was a classical theme of Polish, and more broadly, of European religious discourse,18 the presence of this topic in The Soldier's Piety may not seem very surprising. However, it is important to have in mind that before Skarga, few leading Polish political and religious figures pleaded seriously for an offensive war against the Ottoman Empire. Also around 1600, this idea was still highly controversial in PolishLithuanian elites. To be sure, the Polish Christians did not rejoice at the sight of Turkish rule in southeastern Europe. Since 1533, Poland and the Sublime Porte were at peace, but if the Poles avoided provoking their big southern neighbor, it was rather because they feared its military superiority.19 For this reason, Sigismund i (1506-48) and Sigismund ii Augustus (1548-72) always refused to ally with the emperors and the popes against the Sublime Porte. They argued that, if fighting the Turk was a good deed, it was only possible with a vast coalition of all Christian powers.20 In the mid-sixteenth century, the most influential partisan of Counter-Reformation, Cardinal Stanisław Hozjusz (1504-79), The royal court began to count a significant number of proponents of a war against the Ottomans only in the 1590s.22 The imperial armies were then fighting in Hungary and the emperor proposed an alliance to the Polish king. This time, leading Catholic preachers pleaded for war. In a sermon before the diet, Skarga made clear why war against the Turks was in his eyes not only just and useful, but even necessary for the Poles. According to him, the nobility had in peacetime tolerated heresy, blasphemy, licentiousness, and indiscipline. In Poland, divine laws were not respected, and heavenly justice was forgotten. For this reason, Skarga feared God would soon punish the Poles. The "Turkish war" would in his eyes allow them to escape from this dangerous situation, and to show to the Lord that, at least in the field of foreign policy, the Poles fought for His honor.23 Skarga, thus, linked the war against the "pagans" with a wider reform program. To him, an aggressive anti-Ottoman policy was attractive because his diagnosis of social and religious (dis)order in his fatherland was a severe one. For leading Polish Jesuits and other proponents of Catholic Reformation, war against the Ottomans was a religious necessity, and for this reason an appealing policy. They not only rejected the idea that breaking the oath of alliance with the Sublime Porte would be a sin, but also expected heavenly help in the holy war that would follow.25 However, they did not succeed in convincing the Polish-Lithuanian elites. The Polish primate, Stanisław Karnkowski (1520-1603), who had been a close collaborator of the late Hozjusz, admonished the king not to start an offensive war, and he published anew the statements of his mentor and of the kings Sigismund i and Sigismund ii Augustus.26 Arguing again for a war against the Turks in The Soldier's Piety, Skarga thus appropriated the genre of the catechism for soldiers in order to defend one of his central projects, tightly linked with a negative vision of contemporary Poland and a program of reform.
To Fight, or Not to Fight: Comforting Soldiers, Admonishing Nobles
Skarga's strong plea for an offensive war against "pagans" is not the only difference between The Soldier's Piety and Il soldato christiano, however. In the Polish catechism, one can notice a sharp contrast between a general praise for the ideal of the Christian soldier and strong admonishments to, and a condemnation of, the actual military men of contemporary Poland-Lithuania. By contrast, Possevino's tone is reassuring and optimistic. After having established the dignity of the soldiers' estate and the glory of fighting a war against the "unfaithful," Possevino gives, in the manner of Jesuit casuistry, detailed practical advice to officers and soldiers about the way to prepare themselves for war and to behave properly in it.27 He also promises divine help on the battlefield for the virtuous Christian soldiers fighting in a just war.28 Furthermore, he holds out to them the prospect of eternal happiness after death.29 Whereas the Italian Jesuit reassures his readers that they are doing right, the Polish court preacher admonishes them to do so. To be sure, Possevino and Skarga both try to discipline soldiers and to make good Christians out of them. But the Polish court preacher does it with a menacing undertone which is not present in the Italian text. For example, Possevino simply claims that God would not help armies that accept into their ranks "heretical" soldiers, whereas Skarga uses stronger words, stating that God sometimes punishes the whole army because of the sin of only one soldier.30 He writes a whole chapter about the necessity of severe punishments in the army.31 Furthermore, he places at the end of his book an unflattering portrait of contemporary Polish military men. In the court preacher's eyes, almost all of them preferred to be clothed in silk rather than to cultivate military virtue. Furthermore, they plundered their own country, and shed Polish blood instead of defending the common good.32
In the end, Skarga is less interested than Possevino in clarifying matters of detail concerning the behavior of soldiers. To be sure, he explains how soldiers should prepare themselves spiritually before the battle, and how they should behave afterwards.33 He also deals with the question of what soldiers should do at home, a topic Possevino does not touch on.34 But Skarga's central endeavor is to admonish the soldiers to participate only in just wars. Directly after having assessed the dignity of the soldiers' calling, the Polish Jesuit asks the question: in which kind of war should the Christian soldier join the army? Contrary to other Jesuit catechisms for soldiers of his time,35 the court preacher's book claims that the soldier should examine the character of the war before enrolling, and enlist himself only if the war is "clearly just." Firstly, the war should have been declared by the highest authority of the commonwealth. According to the Polish Jesuit, subjects and nobles have never the right to seek justice by violent means, but should rather go to court. Civil war is always unjust and fighting such a war leads with certainty to eternal damnation. Secondly, the Christian soldier should not take part in offensive wars, undertaken by princes only wanting to enlarge their territory, and not for the sake of religion. To be sure, Skarga states that a soldier following the orders of his prince does no wrong. In his eyes, obedience can be considered a sufficient excuse. But at the same time, he claims that this excuse is not valid when the war is clearly and evidently unjust. The soldier should then rather obey God than men, he says.36 30 Ibid journal of jesuit studies 4 (2017) 624-636
In the following chapters of The Soldier's Piety, Skarga dwells further on the topic of the just war. He maintains anew that war should only serve public peace.37 He repeats that it is not permitted to use the sword against neighbors, innocents, and poor people, but only against the enemies of the fatherland.38
In the last section of his book, he formulates two vows for the military men: with the first one, the soldiers had to swear that they would only serve their king and their fatherland; with the second one, they would swear that they would not take part in any unjust or dubious war.39 How can we explain these differences in tone and content between Il soldato christiano and The Soldier's Piety? A close contextualization and reading of both catechisms makes clear that they were not written for the same audience and for the same purpose. As it is well known, Possevino had been commissioned to compose Il soldato christiano by Pope Pius V and Francisco de Borja, the superior general of the Society of Jesus (1565-72), who wanted to have a book they could distribute to the pontifical army waiting at Turin for the order to march into France and fight the Huguenots.40 Hence Il soldato christiano was designed to discipline the soldiers and incite them to virtue, and also to give them courage on the battlefield. For this reason, Possevino assured the soldiers that they could expect heavenly help and reward. Furthermore, his aim was to transform mercenaries into agents of a holy war, and this incited him to give precise advice to officers about the way they should behave, recruit their soldiers, and discipline them.41
By contrast, the audience of The Soldier's Piety was not mercenaries, but Polish-Lithuanian noblemen. In seventeenth-century Poland-Lithuania, the feudal system still played a crucial military role, and mercenary companies a lesser one than in Western Europe. It is remarkable that in The Soldier's Piety, Skarga uses interchangeably the words "soldier" (żołnierz), that is a term designating someone who gets money to fight, and "knight," meaning in his own idiom not precisely a noble title, but the totality of the lesser noblemen, all of whom he expect to fight on the battlefields for the king and the commonwealth. This notional confusion was not innocent, but rather an instrument to remind noblemen that fighting should be the prime occupation of their calling. In other words, Skarga endeavored not only a Christianization of the soldiers and a militarization of the faithful, but also a militarization of 37 Ibid nobility-this time in the narrow sense of the word. This explains his criticisms of soldiers dressed in silk, and who did not train for war-a type of soldier that the preacher calls "an old woman" (stara baba) to underline his effeminacy and lack of physical strength.42 Furthermore, also in apostrophizing noblemen, Skarga has recourse to a patriotic discourse absent from Possevino's book. "Fatherland" and "commonwealth" are common slogans in The Soldier's Piety. 43 The court preacher also refers several times to the fame of their ancestors, the old Poles and Slavs, named according to him after the word "glory" (sława).44 If one keeps in mind that Skarga wrote his book not for professional soldiers, but for noblemen fighting only occasionally on the battlefield, it also becomes clearer why he insists so much on the legitimacy of punishments given by the generals-not always accepted by the nobles-and on the illegality and immorality of private justice, that is of feuds, which were still common in Poland-Lithuania around 1600. 45 The condemnation of illegitimate violence had also to do with a more serious problem, however. Skarga published his book in 1606, on the eve of a noble rebellion known in historiography as the rokosz of Sandomierz, or of Zebrzydowski. A rokosz was an uprising considered by its defenders to be legal on the basis of a right of resistance to tyranny. When the commonwealth was menaced and could not be defended in the usual institutional manner, the partisans of this doctrine claimed, the noblemen had a right to disobey king and senators and to form an assembly, called rokosz, to judge the authorities. Of course, this theory, first formulated in 1532, was far from being consensual in Poland-Lithuania. 46 Neither was the legitimacy of the assembly convened by the rebellious noblemen in 1606.
Despite the fact that the rokosz of Sandomierz is usually considered in historiography to be a typical expression of Polish noblemen's ideology,47 the journal of jesuit studies 4 (2017) 624-636 insurgents' causes of discontent were in reality diverse. The rokoszanie-as the partisans of the rokosz were called-made a common front against the king's projects to introduce new taxes destined to finance a permanent army. They also resented Sigismund iii's alliance with the Habsburgs and his strong commitment to Counter-Reformation. Not only did Protestants feel threatened by the king's confessional policy; Catholic elites did also, influenced by the humanist tradition, which had dominated the royal court under the last king Stefan Batory, thought Counter-Reformation to be dangerous. In this context, Jesuits in general, and Skarga in particular, became favorite targets of the rokoszanie. 48 For example, the author of a pamphlet defending the rokosz distinguishes "new Catholics" from "old" ones, the virtuous Polish ancestors. According to him, the latter, contrary to the former, distinguished clearly between spiritual and temporal affairs, and they did not slavishly obey clerics in political matters. The message was clear: the king was accused of being submissive to the Society of Jesus.49 Sigismund's ostentatious piety, so typical of the Jesuit style, was also criticized, and mocked. 50 Confronted with the prospect of civil war, and of a military campaign against his king, his order, and lastly himself, Skarga's main intention in writing The Soldier's Piety may have been to admonish the nobles not to take part in the rebellion. Against this background, it becomes clear why the royal court preacher so strongly warned the "knights" not to participate in unjust, or dubious, wars, and threatened them with divine temporal and eternal punishment. Whereas Possevino's goal was to prepare the soldiers to fight, Skarga's catechism for soldiers was on the contrary probably principally written to prevent a war, or at least to dissuade a part of the nobility from fighting on the wrong side. In his book, the last of the prayers he wished the "knights" to recite is not about victory, but about peace.51
